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A Fragment of the *Sambadhavakasasitra 
from a Newly Identified Ekottarikagama Manuscript 
in the Scheyen Collection 


Paul Harrison 


Description of the Fragment 
A short discourse delivered by the Venerable Mahakatyayana on the subject of the six 
commemorations (anusmrti) is found both in the Pali canon, in the Book of Sixes of the 
Anguttaranikaya (Chakkanipata, No. 26: A iii 314-317),' and in Gunabhadra’s Sth-century 
Chinese translation of the Samyuktégama (T 99, Za ahan jing PERI, No. 550: 
2.143b18-144a27).’ For the sake of convenience we refer to it in Sanskrit as the 
*Sambadhavakasasitra, taking our cue from Buddhaghosa,’ even though such a title is 
unattested in Sanskrit, and no complete Sanskrit version of the text has hitherto been 
known. Now, however, the existence of a Sanskrit version of this text — or at least one 
closely related to it — is confirmed by fragments of a single palm-leaf folio in the 
Schoyen Collection. Long and thin, this folio bears four lines of writing on each side. 
The left end is now missing, and the remainder has broken into two sections (MS 
2380/1/1 & 2380/1/2) which can, however, be neatly rejoined. What survives is in 
reasonably good condition, save for the breaking off of two small pieces along the lower 
edge, resulting in some loss of text on the bottom line of the recto and the top line of the 
verso. There is a single string hole towards the left end of the reconstituted folio; in 
order to accommodate it a space of about 3 aksaras is left on all four lines. Of the text 
written in front of this space 8-11 aksaras remain. From the reconstruction we can 
deduce that the missing left end of the folio would have carried another 7 or 8 aksaras 
per line on the recto, as well as (presumably) the folio number in the left margin. On the 
verso the count of missing aksaras appears to be a little higher (8 or 9), although abrasion 


' For an English translation see Hare 1934: 224. 


? Note that in the Chinese SA the principle of organisation in this section seems to be that these are 
discourses delivered by disciples, Mahakatyayana being the preacher of the series of séitras in which this 
one falls (Nos. 546-555). 


* In his Visuddbimagga Buddhaghosa refers to and cites part of this text under the title Sambadbokdsasutta 
(PTS edition, p. 227; cf. Nanamoli 1999: 223). In the Pali uddana for the relevant section of the Anguttaranikaya 
the text is referred to as Kaccana (A iii 329), so we could also call it the Katyayanasitra (but see below, n. 
29). 
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of the writing at the beginning of some lines makes it harder to calculate. 

The script in which the folio is written is a form of “Gilgit/Bamiyan Type I,” 
which puts the date of the manuscript around the 6th century, although, as Lore Sander 
remarks (2000: 299-300), dating manuscripts written in this script is problematic, since 
we are not sure when it stopped being used. The scribal hand is compact and upright, 
with only a hint of a slant,’ and the ductus is quite thick and ornate, indicating the use of 
a pen with a broad nib. The regularity of the handwriting and the relatively good 
condition of the palm-leaf support render the text easily legible. 

A preliminary transliteration of the folio was made by Klaus Wille, and this was 
subsequently revised by Jens Braarvig and myself, after the text had been identified by 
Kazunobu Matsuda. I thank these colleagues for their initial contributions to the study 
of this fragment, which presents a transliteration of the folio (with further revisions), as 
well as a reconstruction, translation and discussion of the text in the light of its various 
parallels.’ 


Transliteration 
MS 2380/1/1 + 2; recto 

1 /// + + yate sma‘ sad ime ayu © smamtas tena bhagavata janata pasyata 
tathdgatenarhata samyaksambuddhena sambadhe avakaée viSesadhigama akhyata 
ekayano margah sa 

2 ///.§{ka}paridravanam samatikkrama © ya duhkhadaurmanasyanam astagamaya 
ny[a]yasya’ dharmasyadhigamaya katame sat* ihayusmamta 4ryaéravakah 
tathagatam akaratah samanusmara 

3. /// + + tathagato rhan samyaksambu © ddhah vidyacaranasampannah sugato 
lokavid anuttarah purusadamya(saJrathih Sasta devamanusyanam buddho 
bhagavan* yasmin samaye aryasravaka 

4 ///++ratah samanusmarati na © tasmin .. [ma]ye aryasravakah kama[v]itarkam 
[v}ita [r].. [y]. .i [*] ........ vitarkam na vihimsavitarkam vitarkayati * abhinirhrtam 
evayusmamtas ta 


* In this and in many other respects it is similar to, if not identical with, the script of some fragments 
identified as belonging to the Mabaparinirvanasitra (Nos. 1 & 2 only) published in Wille 2002. See below, 
n. 30. 


* The editorial conventions used in this paper are those of the BMSC series. Readers unfamiliar with 
these should note that square brackets in the Transliteration enclose damaged or not fully legible aksaras, 
while parentheses in the Reconstruction set off text which is conjecturally restored. I thank Jens Braarvig 
for permission to publish this fragment here, and Jan Nattier, Lore Sander, Klaus Wille and Jin-il Chung 
for their comments on earlier drafts of this paper. I am also grateful to Konrad Klaus for his observations 
on the meaning of the term ek@yana (personal communication 13/2/2007). 


* When the digital image is enlarged one can see traces of ink at the ends of two fibres of the palm leaf, 
indicating the remains of an aksara. 


’ The lengthening of the myd is not as clear here as it is in verso 3, and the following y is not doubled 
here either. 
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verso 


1 ///., vakasya cittam bhavati yad uta © gardhat* ..° + + [sa]’ ayusmamta arye 


144..." -h sa evam vigatagardho vigatavyapadah"’ 


dharma[v]inaye [y]. ..!° +++... 
upasthitasmrtih samprajanaviha 

2 ///+..(mJaradho buddhanusmrtim bha O vayati ayam ayusmamtas tena bhagavata 
janata pasyata tathagatenarhata samyaksambuddhena sambadhe avakase 
visesadhigama akhyatah ekaya 

3. ///+.. [ddhalye Sokaparidravanam sa © matikkramaya duhkhadaurmanasyanam 


astaga(m]aya nyayyasya dharmasyadhigamaya * punar apara{m]. yusmamta 


aryasravako dharmam akaratah samanusmarati 

4 ///++.."* drstiko nirjvara aka © lika aupanayika aihidarsikah pratyatmavedaniyo 
vijfiaih yasmin samaye aryaSravaka evam dharmam akaratah samanusmarati”’ 
pirvvavat" na ta ..[{i] 


Reconstruction 

(rl... amamtra)yate sma | 

sad ime ayusmamtas tena bhagavaté janata pasyata tathagatenarhata 
samyaksambuddhena sambadhe avakaée viSesadhigama akhyata ekayano margah 
sa(r2tvanam viSuddhaye §0)kaparidravanim samatikkramaya duhkhadaurmanasyanam 
astagamaya nyayasya dharmasyadhigamiaya <|> katame sat | 

ihayusmamta dryaéravakah tathagatam akaratah samanusmara(r3ti | iti hi sa 
bhagavam)s tathagato ’rhan samyaksambuddhah vidyacaranasampannah sugato lokavid 
anuttarah purusadamyasarathih asta devamanusyanam buddho bhagavan | yasmin samaye 
aryaéravaka (r4 evam tathagatam aka)ratah samanusmarati na tasmin (sa)maye aryasravakah 
kamavitarkam vitar(ka)y(at)i | (na vyapada)vitarkam na vihimsavitarkam vitarkayati | 
abhinirhrtam evayusmamtas ta(vlsmin samaye tasyarya$ra)vakasya’* cittam bhavati yad 


* A tiny part of the front of the aksara is visible. It could well be the initial loop of ga. 
” Most of the aksara here is visible, and it can hardly be anything else butya. 


The remains of a hook below the aksara can be seen, which at first sight looks like part of a subscript 
ya. However, the stroke appears to be tapering towards a point, so a subscript w is also possible. When the 
aksaras yad uta are copied from earlier in the same line and superimposed on the digital image, the match 


is almost perfect. 
" The remains of a blob of ink can be seen, indicating a subscript, or perhaps the bottom of ka. 


"2 What is left of the aksara is consistent with na, several examples of which can be found elsewhere in the 
fragment (r2, r3), but there is too little left to be sure. 


° There is a small mark above the da, which ar first sight looks like an e. Closer inspection reveals that it 
is not. 


‘A small vestige of what could have been an anusvéra can be made out. 


‘’ There is a blob attached to the sa where the scribe has had difficulty forming the front point of the 
letter because of an irregularity in the surface of the palm leaf. 


'6 The reconstruction of the missing text at the beginning of v1 is inspired by the Pali parallel (jugatam 
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uta gardhat | (gardha e)sa a4yusmamta arye dharmavinaye yaduta pamca kamaguna)h"’ 
<|> sa evam vigatagardho vigatavyapadah upasthitasmrtih samprajanaviha(v2 r+ +++ + 
+ + sa)maridho" buddhanusmstim bhavayati <I> ayam ayusmamtas tena bhagavata janata 
pasyata tathagatenarhata samyaksambuddhena sambadhe avakase visesadhigama akhyatah 
ekaya(v3no margah satvanam viSuddhaye Sokaparidravanam  samatikkramaya 
duhkhadaurmanasyanam astagamaya nyayyasya dharmasyadhigamaya | 

punar aparam (a)yusmamta 4ryasravako dharmam akaratah samanusmarati 
(v4svakhyato bhagavato dharmah sam)drstiko nirjvara akalika aupanayika aihidarsikah 
pratyatmavedaniyo vijfiaih <I> yasmin samaye 4ryasravaka evam dharmam akaratah 
samanusmarati pirvvavat | na ta(sm)i(n samaye ...) 


Parallel Texts 


Pali: Anguttaranikaya (A iii 314-315)” 

1. Tatra kho ayasma Mahakaccano bhikkha amantesi: Avuso bhikkhavo ti. Avuso 0 
kho te bhikkhit 4yasmato Mahakaccanassa paccassosum. Ayasma Mahakaccano etadavoca: 
2: Acchariyam avuso abbhutam 4vuso, yavafic’idam tena Bhagavata janata passata 
arahata sammasambuddhena sambadhe okasadhigamo anubuddho sattanam visuddhiya 
sokaparidevanam samatikkamaya dukkhadomanassanam atthangamaya  fiayassa 
adhigamaya nibbanassa sacchikiriyaya, yad idam cha anussatitthanani. Katamani cha? 

3. Idhavuso, ariyasavako Tathagatam anussarati ‘itipi so bhagava ... pe ... Sattha 


ev’assa tasmim samaye cittam hoti), which suggests tasmin samaye to help make up the 8 or so syllables 
required in the gap. 

” The reconstruction here is more than usually tentative, since so little is left of the missing text, but the 
conjectured aksaras would fit into the available space and line up with what vestiges remain (this was 
checked on the digital image by copying and pasting them all in from elsewhere in the manuscript). Both 
parallels have some explanation of the term gardba at this point in terms of the five “strands of sense-desire” 
or objects of the senses: Pali: gedho ti kho Gvuso paticann’ etam kémagunanam adhivaconam; Chinese: Hedeng 
wei raenzbuoxin? Wei wu-yu gongde. {TSM RB LY. MTB “What is mental acrachment? It means the 
qualities of the five desires.” For examples of definitions given with reference to the Buddha’s teaching 
(arye dbarmavinaye), cf. the Sanskrit fragment — possibly of an Ekortarikagama text, corresponding to A iv 
428-432 — published as Kar.-Nr. 1326 in Wille 1989 (SHT 6). 

'§ Tn the absence of a parallel Sanskrit text, the missing words cannot be restored with sufficient certainty. 
The Chinese version’s cheng yu zbi dao #€#4 (E38 “mounting upon the direct road” suggests something like 
viba(ri rjukamérgasa)maridho, but this is two aksaras short of the 9 we would expect here. That Gunabhadra 
uses zhi dao (Hi to render what in the Pali parallels is ujsmagga is clear in other contexts (see T 99, No. 
642, 2.182a11-22, esp. al5 = Ai 23, Tika-nipata, No. 84, Sekha; and T 99, No. 824, 2.21icl-12, esp.c5 = 
Itivurtaka 53, No. 62). (I thank Jan Nattier for drawing my attention to these passages.) However, 
although the noun mérga is safe enough, we cannot be sure what form of the adjective was used (774, r7uka, 
arjava), or whether adjective and noun were compounded with samérigba, or occurred separately with 
accusative or locative endings, or with the preposition upari, or were preceded bya demonstrative pronoun. 
The sandhi is similarly unpredictable. 


The text reproduced is the PTS edition. 
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devamanussanam buddho Bhagava’ ti. Yasmim avuso samaye ariyasavako Tathagatam 
anussarati, nev’assa tasmim samaye ragapariyutthitam cittam hoti, na dosapariyutthitam 
cittam hoti, na mohapariyutthitam cittam hoti, ujugatam ev’assa tasmim samaye cittam 
hoti, nikkhantam muttam vutthitam gedhamha, gedho u kho 4vuso paficann’ etam 
kamagunanam adhivacanam. Sa kho so avuso ariyasavako sabbaso akasasamena cetasa 
viharati vipulena mahaggatena appamanena averena abyapajjena. Idam pi kho avuso 
arammanam karitva evamidhekacce satta visuddhidhamma bhavanu. 

4, Puna ca param 4vuso ariyasiavako dhammam anussarati ‘svakkhato Bhagavata 
dhammo ... pe ... paccattam veditabbo vififiahi’ti. Yasmim avuso samaye ariyasavako 
dhammam anussarati, nev’ assa tasmim samaye ragapariyutthitam cittam hot, na 
dosapariyutthitam cittam hoti, na mohapariyutthitam cittam hoti, ujugatam ev’assa tasmim 
samaye cittam hot, nikkhantam muttam vutthitam gedhamha, gedho ti kho avuso paficann’ 
etam kamagunanam adhivacanam. Sa kho so avuso ariyasavako sabbaso akasasamena 
cetasa viharati vipulena mahaggatena appamanena averena avyapajjhena. Idam pi kho 
avuso arammanam karitva evam idh’ekacce satta visuddhidhamma bhavanti. 


Chinese: T 99, Za aban jing (= Samyuktagama), No. 550, 2.143b18-cl2 
(AHO) MERE. —RRESHRTHRD BR. BRA SAM eae 
RADU. PRAIRIE. 

fe. TERR. WOR. RR. ABIES. ATA. APRN AA. oR 
OPE. MS. BR. AK. GAN. 

TSH. RE. IER PTTTIRB. UK. AE. BIER. PAE. Bee. 
HEAR. SE E-b. SHAS. KARR. Bb. THEE, APSR. REPT TT TRA. REA 
ee. AEE. HER. . DRT HRED. WFARSD. MAKE. WK 
HAMA. =... KEEP. RAB. ERA. EMER. EF 
AU. RE. SSIER. PRA. PTA. BUR HR AR. se ARE. RES 
1. DRRERE. TRIBE. 

OR, HRA ARIETK. QPRRR. 2. ARRAS. JERE. BUR. 
BABS, BRAT AILIER. KKH. MR. BE. DEBPSTHR ED. 
EBA >. TDR. PULA REA. a. RE. REE RIE. Fe AE. 
(BS, TEAR, BEAR. MM. SER. MA. MRR Bee. 
— FRE RARE. RTT. PASE. FERIA. 


Translation of the Reconstructed Sanskrit” 
..he addressed (them): “Venerable Ones, the Lord, the one who knows, the one 


® So read the Three Editions, against yu #8 of the other witnesses. 
™ Variant: fo nian R&R. 
” Three Editions omit yu #8. 


® As above, parentheses enclose reconstructed text. 
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who sees, the Realized, Worthy and Perfectly Awakened One has proclaimed these six 
distinctive ways by which one finds open space in the crush,” which converge into one 
road (to the purification of living beings), to the overcoming of (grief) and misery, to the 
elimination of suffering and unhappiness, and to the attainment of the true dharma. 
What are the six? 


In this regard, Venerable Ones, the Noble Hearer of the Word calls to mind the 
Realized One according to his aspects: (Indeed this Lord) is a Realized One, a Worthy 
One, a Perfectly Awakened One, One Perfected in Knowledge and Conduct, a Blessed 
One,” a Knower of Worlds, a Supreme Trainer of Men Amenable to Training, a Teacher 
of Gods and Human Beings, a Buddha and a Lord. When the Noble Hearer of the 
Word calls to mind (the Realized One in this way) according to his aspects, at that time 
the Noble Hearer of the Word does not think a lustful thought, does not think an 
(ill-intentioned) or hostile thought. The mind of (that Noble) Hearer of the Word, 
Venerable Ones, becomes completely freed (at that time), namely, from greed. (This is 
greed,) Venerable Ones, in the Noble Teaching and Training, (namely, the five strands 
of sense desire.) In this way he, being free of greed, free of ill-will, with mindfulness 
established, remaining fully aware, having taken to (the direct road),° cultivates the 
calling to mind of the Buddha. This, Venerable Ones, is a distinctive way which the 
Lord, the one who knows, the one who sees, the Realized, Worthy and Perfectly Awakened 
One has proclaimed, by which one finds open space in the crush, which converges into 
one (road to the purification of living beings), to the overcoming of grief and misery, to 
the elimination of suffering and unhappiness, and to the attainment of the true dharma. 

Furthermore, Venerable Ones, the Noble Hearer of the Word calls to mind the 
Teaching according to its aspects: (the Teaching of the Lord is Well Proclaimed), is 
Evident at Once, is Free of Burning Pain, is Immediate,” is Onward-leading, is Open to 
View,” and is Directly Knowable by the Wise. When in this way the Noble Hearer of 
the Word calls to mind the Teaching according to its aspects, it is as before: at that 
(time) ... not... 


Discussion 
It can be seen from the Chinese and Pali parallels that our Sanskrit fragment sets 


* For an explanation of this reading of the phrase sambadbe avakave visesadbigama, see below. 

> “Blessed One” is used here to translate Sanskrit sugata, 

** This translation reflects the Chinese parallel, even though the wording of the Sanskrit cannot be 
restored with certainty. See above, n. 18. 

”” Although it is tempting to translate akalika as “timeless,” this would be a misleading rendition. The 
sense is rather that the Dharma yields its results in no time at all. Here, as elsewhere, I lean on Buddhaghosa’s 
interpretation of the formula. 

** The form aibidarsika seen here is not found elsewhere. BHSD gives ebipasyika or aibipasyika, cf. Pali 
ebipassika. Some mss of the Arthaviniscayasiitra have the form ibapasyaka (see Samtani 1971: 45, n. 8). 
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in just after the nidana, at the point where Mahakatyayana addresses his fellow bhiksus, 
and that it contains, along with his introductory words, the complete description of the 
first of the six anusmytis and about half of the second. We cannot of course tell exactly 
how the beginning of the sitra would have run, although the nidana itself appears fairly 
predictable”? but we can infer that it would have occupied no more than two lines at the 
bottom of the verso of the preceding folio. This means our satra was not copied alone. 
As it happens, the Schoyen Collection contains a handful of other palm-leaf fragments in 
the same script and format as our siitra, the contents of which are organized numerically. 
There can be little doubt that they belong together, and that they represent the scattered 
remains of an Ekottarikagama manuscript of unknown nikéya affiliation, in which our 
siitra was one amongst many.” 

In terms of content, the fit of the Sanskrit text with the Chinese translation of 
the Samyuktagama—presumably a (Mila-)Sarvastivadin recension—is somewhat better 
than with the Pali Anguttaranikaya version (Theravadin), but it is far from exact: there are 
many significant differences. One of these is the order of terms in the section on 
dbarmanusmrti, where the text underlying the Chinese, to use the Sankrit equivalents, 
appears to have been something like suakbyato bhagavato dharmavinayo nirjvara akilikab 
samarstikab pratyatmavedaniyo vighaib. Cf. the Pali order, as, e.g., at D iii 5: svuakkhato 
bhagavata dhammo sanditthiko akdliko ehipassiko opanayiko paccattam veditabbo vithtihi. 
Whether this order has any implications for nikaya affiliation is not clear, but we note 
that the order of terms in our fragment matches that in a fragment from the Turfan 
finds (see Sander & Waldschmidt 1980: 256).’' The dbarmanusmrti formula occurring in 
the Mahavastu is rather different: like the Chinese, it has dbarmavinaya instead of dharma 
alone, but otherwise it matches the sequence of terms in the Pali, and niryvara is not part 
of it? It is not clear whether on this basis a Mahasamghika affiliation for our fragment 
can be ruled out.” The form athidarsika which appears in it is, to my knowledge, found 
nowhere else, and may also be significant in this regard. 


The formulas for buddbanusmrti and dharmanusmrti are, of course, widely attested 


» T say “appears” advisedly, since we would only be assuming that the discourse is set in the Jetavana, just 
as we assume that the speaker in this version is Mahakatyayana. This assumption rests on the parallels: 
there is nothing in our fragment to support it. 

© Most of the fragments in question appear to belong to the Satka- and Saptaka-nipatas. Their full 
treatment must await another occasion. Furthermore, it is even possible that several pieces in the Schayen 
Collection previously identified as Mabaparinirvanasiitra (see above, n. 4) may also turn out to be part of 
the Saptaka- and Astaka-nipatas of the same collection (although it could well have extracted them from 
the Mabéparinirvanasitra in the first place). Interestingly, there is only a partial match between these 
fragments and the Chinese translation of the Ekottarikagama (T 125 Zengyi aban jing ERIE BE), which 
many scholars ascribe to the Mahasamghikas. Our sfttra, for example, does not appear in T 125. 

*! Kat. Nr. 623, also published in Schlingloff 1964: 174 & 179, in connection with the famous “Yogalehrbuch” 
from Kyzil, the wording of which is similar as far as the two formulas is concerned. 

* The wording of the text (Senart’s edition, Vol. II, 200.9-11) runs: suakbyato ... tathagatasyarbatab 
samyaksambuddbasya dharmavinayab saimndrstika akaliko ebipasyikab aupanayikah pratyatmavedayttavyab vijhaib, 


» Such an affiliation has been suggested for certain other texts in the Schoyen Collection. See also n. 30. 
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in presentations of the anusmptis, in whatever number they are given, from three to ten.” 
Of greater interest here is the frame in which they are set, constructed by weaving 
together a number of elements, among them what we might call the ekdyana formula. 
For a discussion of this I refer the reader to the paper by Jan Nattier in this volume 
(Nattier 2007). Here I take ekdyana — Gunabhadra’s yisheng dao #838 (one-vehicle 
way) — to mean “confluent” or “converging to form one [stream, road, etc.].” As Nattier 
shows, however, there is more than one way (!) of interpreting this term. One alternative 
is to read eka@yana as describing a road which goes in one direction only, i.e. straight to its 
end. This understanding is possibly supported by Gunabhadra’s use of zhi dao (Hi8 
(straight or direct way) at a different point in the passage. Unfortunately the relevant 
portion of the Sanskrit text is lost and cannot be reconstructed with any certainty. In any 
case one sense may well imply the other: all paths converge to form the highway on 
which one travels straight to one’s destination. 

The other principal element of note here is the expression sambadhe avakase 
visesadhigama,” which obviously parallels the Pali sambadbe okasadbigamo, and is matched 
more closely by the Chinese chu kuchu sheng yu shengchu Hi iS i 524 BS i, literally, “to 
get out of a place of hardship and ascend to a superior place.””* Here J am inclined to 
agree with Jan Nattier (Nattier 2007, p. 188, n. 27) that two distinct expressions, sambadhe 
avakasadhigama (loosely, [way of] finding open space in a crowded or tight spot, i.e., a 
crush, or more colloquially, getting out of a jam) and visesddhigama (attainment of 
distinction), have been telescoped together.’’ Neither of these expressions is completely 
straightforward in itself. Visesadbigama is often translated “specific attainment” (see, e.g., 
BHSD, s.v. visesadhigama, or PTSD, s.v. visesa), even though in fact no specific attainment 
is intended: from the contexts in which it is used the term seems to refer to any distinction 
or success in meditation or spiritual practice, in which case it would seem to be better 
translated “attainment of distinction.” Such an attainment admits of degrees, since it can 
even be described, as it is several times in the Pali canon, as outstanding (u/éra) or 
“trifling” or “insignificant” (ramattaka). So far so good, but when this concept is combined 
with sambadhe avakasadhigama our problems begin. The Pali equivalent sambadhe 
okasadhigamo is, for example, rendered by Bhikkhu Nanamoli as “realization of the wide- 
open in the crowded [house life)” in his translation of Buddhaghosa’s brief citation of the 
Pali parallel to our text in his Visuddhimagga (see Nanamoli 1999: 223-224). Indeed, as 
we have noted, Buddhaghosa even refers to the text as the Sambadhbokasa-sutta.” A similar 


* For details, see, e.g., Lamotte 1970: 1329-1430. For Sanskrit versions of the formulas for buddba- and 
dharmanusmrti see also Arthaviniscayasitra, §21: catvari srotaépattyangami (Samtani 1971). 
* Cited here without sandhi applied, as in our manuscript. 


* The use of sheng B¥ indicates that the element visesa was present in the Indic text underlying this 
translation. 


*” 7 thank Jan Nattier for generously sharing her thoughts with me on this question, and for pointing me 
in the direction of many of the text references discussed below. 


* He refers to the preceding text in the Anguttaranikaya (A iii 312-314), which also presents the six 
anussati and has similar wording, as the Gedha-sutta (Pali gedba = Sanskrit gardha). 
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usage appears at Vism 371 (Nanamoli 1999: 367: “arriving at wide open [conditions] in 
crowded [circumstances]”). Elsewhere in the Vism, however, sambadha is clearly used as 
an adjective to qualify okdsa, i.e. okdsa is not open space, but a space which can be 
described as cramped or crowded (see pp. 278, 279, and esp. 598). Whether this is a later 
Pali use is not clear, but passages elsewhere in the Pali canon reflect only the first of 
Buddhaghosa’s two interpretations. See, e.g., A iv 426 and D ii 214 (okasddbigama only). 
Especially important is the Paficalacanda-sutta at A iv 449-451 (Navaka-nipata, No. 42), 
in which sambadha (translated here by Hare as “the noose”) is identified in the first 
instance with the five “strands of sense-desire” (pafica kamaguna), i.e. the objects of the 
five senses, and sambadhe okasadbigamo (Hare: “a way of escape from the noose”) is 
identified with the jhanas.”” Also of relevance is the comparison, e.g., at M i 179, between 
the household life as crowded (sambddba) and dusty, and going forth (pabbaja) as the 
open air (@bbhokdsa).” Thus we might conclude that, though the two terms sambédha and 
okasa were not always understood as polar opposites, at least not by Buddhaghosa, they 
are generally contrasted in Pali. Further, the case relationship in 
okasadhigama/avakasadbigama is presumably accusative (or rather, genitive standing for 
accusative). Armed with this information, how then are we to interpret sambadhe avakase 
visesadbigama in our text? Are we to take sambadhe as an adjective qualifying avakase, thus 
“attainment of distinction in a cramped or crowded space,™' or are both of them nouns 
in the locative case, with avakdsa now only loosely connected to adhigama, but in the 
locative since it is attached to the element visesa, thus “attainment of distinction with 
regard to open space [= distinctive attainment of open space] in crowded and cramped 
circumstances”? The second interpretation is admittedly a little awkward grammatically, 
but seems more in keeping with the opposed nature of the two terms, and with the way 
in which they are used in the Pali parallel to our Sanskrit text. Thus our 
translation—"distinctive ways by which one finds open space in the crush”—reflects it. 
However, there are other ways of construing the phrase, one of which is based on the 
fact that visesa in the sense of distinction or difference between two things can take two 
locatives.” The precise sense of this expression may indeed require further reflection, 


* A related sutta containing only the devaputra Paficalacanda’s verse and the Buddha’s verse in reply 
appears at S i 48. Unlike the longer text, this one has Chinese counterparts. In T 99, Za aban jing (= 
Samyuktagama), No. 1305: 2.358b26-c8, sambadba is rendered kuiluan zhi chusuo TRELZ BRIT, “a place of 
dazed confusion.” In T 100, Bie za aban jing (= Samyuktagama), No. 304: 2.477a20-b3, on the other hand, 
a more interpretative rendition links sam:badha to the household life, and avakd¥a to renunciation: 2aifia 
chan zhong-wu, chujia shen kuanbo TERRES tt RFEBH, “the household life is entanglement in many 
affairs, going forth is very spacious and wide.” Bhikkhu Bodhi (2000: 142-143) translates the first two 
padas of the Pali (sambddbe vata okasam \\ avindi bhitrimedbaso \\) as “The one of broad wisdom has 
indeed found / The opening in the midst of confinement.” 


*® Cf. BHSD, s.v. abbyavakasa. 


*! This is how Nattier (2007: 188) interprets sambadbe avakdase, as “in a crowded place,” which she takes as 
modifying akbyatd rather than being attached to visesédbigama. The problem with this rendition, in my 
view, is that it removes the sense of escape or relief from difficulty, which is clearly present in the Chinese 
translation. 


* See Monier Monier-Williams, A Sanskrit-English Dictionary, s.v. visesa. In this light the phrase samsbadbe 
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but however we understand it, we should perhaps not equate sambadha solely with the 
household life,*’ but with all human existence, in which consciousness is continually 
beset by the throng of sense impressions, like a person lost in the middle of a crowd and 
swept this way and that. Anusmyti practice, then, helps one find a space in this crush, by 
replacing the impressions of the senses with purifying thoughts. In the mental space thus 
cleared, mindfulness, the dhyanas, and the attainment of spiritual distinction are then 
possible. 

One other aspect of our text worth drawing attention to here is the use of the 
term gardha, “greed,” and its identification with the five strands of sense-desire (parica 
kamagunab). The linkage is one we find in some of the Pali texts cited above. Although 
the Pali form gedha seems to be well attested (see PTSD, s.v.), the word gardha appears 
very rarely in Buddhist Sanskrit texts. In our fragment it functions as an overarching 
term for attachment to the objects of the senses, which the practice of the anusmrtis 
counteracts. More specifically, calling to mind or commemorating the Buddha, Dharma, 
Samgha, etc. also helps the practitioner eliminate three types of thought or states of 
mind. In our fragment these states are desire (kama), ill-will (vyapada) & cruelty or the 
desire to do harm (vihimsa), whereas in the Pali version the three are passion, hatred and 
ignorance (raga, dosa, moha). The terms in the Chinese are not clear, although the last 
must also be vibimsa@. Thus we see in this little sGtra another indication of the purpose to 
which the anusmrti were put, i.e. to eliminate unwholesome states of mind and purify 
consciousness (cf. Harrison 1992, esp. 217-218). 


Abbreviations 
A Anguttaranikaya. 
BHSD Franklin Edgerton, Buddbist Hybrid Sanskrit Grammar and Dictionary, Vol. TI: Dictonary (New 
Haven: Yale University Press, 1953). 
BMSC Buddhist Manuscripss in the Schayen Collection. 
D Dighanikaya. 
M Majjbimanikaya. 
PTS Pali Text Society. 
PTSD  T.W. Rhys Davids & William Stede, eds., Pali-English Dictionary (London: Pali Text Society, 


1921-1925). 
S Samyuttanikaya. 
SA Samyuktagama. 
SHT _ Sanskrithandschriften aus den Turfanfunden. 
T J. Takakusu & K. Watanabe, eds., Taishd shinshii daizdkyé, 100 vols. (Tokyo: Taisho issaikyo 


avakase visesadbigama might be interpreted as “[way of] discovering the difference between a crowded 
situation and open space.” 

® Pace Nanamoli, since Samgha members engaging in the practice our text recommends have already left 
the household life behind them. 


4 Tn fact a search of electronic versions of a number of major texts (Mabavastu, Divyavadana, Samadbiraja, 
Saddbarmapundarika, Astasabasrika, and those parts of the Paficavimsati edited by Kimura) did not curn up 
a single occurrence. 
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kankokai, 1924-35). 
Vism = C. A. F. Rhys Davids, ed., The Visuddbi-magga of Buddbagbosa, 2 vols (London: Pali Text Society, 
1920-1921; reprinted in 1 vol. 1975). 
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